Gazing at the sun. Remarks on the Egyptian magician al-Btini
and his work, by Jan Just Witkam.

Submitted and accepted for publication in a collective work.
Uploaded as pre-print to www.islamicmanuscripts.info on
January 4, 2007.



Gazing at the Sun.
Remarks on the Egyptian Magician al-BinT and his Work

Jan Just Witkam™*

The Corpus Biinianum

Whoever leafs through the editions of the works of the Egyptian magician Ahmad b. ‘AlT b.
Yasuf al-Buni (d. 622/1225) is bound to be soon confused. In his search for some structure in
the author’s argument, the reader will instead find numerous repetitions, and not seldom
will he discover that he is reading what proves to be a second or third handling of issues
that have already been the subject of earlier discussions, even in the very same work by al-
Buni which he has at hand. The more one reads in al-BanT’s published works, the more the
impression grows that we here have the result of a continuous process of permutation of
constituent elements and ideas. This may lead us to the assumption that some, if not all, of
al-BanT's works were not written by himself. Instead, we may consider several of the titles
that go under al-Biini’s name as part of a Corpus Blinianum, as the product of the work of
several generations of practicing magicians, who arranged al-Biini’s work and thought and
brought it out, probably while mixing these with elements of their own works. This does
not merely imply that there is a pseudepigraphic Binian literature, but also that some
works by al-Blini, or ascribed to him, may in fact constitute a composition of fragments of
very diverse origin.' This should not shock the trained philologist, who usually thinks in
terms of a fixated text with certain authorship and a reconstructable stemma of
manuscripts, since in the case of popular texts, both magical and other, the author is
unimportant and has often disappeared behind ‘his’ text. Users and readers of such popular
classics treat the work as their own books, in the double sense of the word, and feel free to

alter these.?

* Interpres Legati Warneriani and Professor of ‘Paleography and Codicology of the Islamic
World’ in Leiden University. Address: Faculty of Arts. P.O. Box 9515. 2300 RA Leiden, The
Netherlands. E-mail: <j.j.witkam@let.leidenuniv.nl>.

! Mohamed M. El-Gawhary, Die Gottesnamen im magischen Gebrauch in den al-Buni
zugeschriebenen Werken (Bonn, 1968), p. 17. El-Gawhary dates the composition of the Shams
al-ma‘arif to at least a century after al-BlinT’s death. This is not contradicted by the datings
of the Leiden manuscripts of the Shams al-ma‘arif and the Tartib al-da‘awat (see the
‘Bibliographical note’ below for all references to manuscripts and printed works).

? See e.g. El-Gawhary, Die Gottesnamen, p. 14ff. for a full discussion on the genesis of the

Bunian corpus.



Western scholarship has not always been kind to al-BlnI. Ullmann characterizes his
intellectual achievement, while contrasting al-BinT’s ingenuity in analyzing a finely
structured cosmos to his practical approach of the unseen world, as a sign of ‘colossal
credulity’, and al-BiinT’s method of using the numerical and other properties of words and
letters as ‘stupid, formalistic arithmetic.” When reading such qualifications, one wonders
whether Ullmann by this remark had actually wished to propose that al-Bany, if only he had
worked in a less credulous and less formalistic arithmetical way, would really have provided
his readers with meaningful answers to the enigma of the universe.

Ullmann is however correct in stating that al-BiinT’'s works do not constitute a source for
our knowledge of the older Arabic literature on magic, and he proposes that they rather
represent a cross section of practices and beliefs which were current before, during and
after al-BanT’s lifetime, during which period the corpus, which now counts some forty*
titles, has come into being. Al-Blini is the figurehead of this corpus, nothing more.
Personally, I think that if the assumption of a popular origin of the varieties of magic
discussed can be documented, it would make the Biinian corpus even more interesting.

Ibn Khaldiin, who often takes a relaxed view on those fields of science which he does not
personally endorse, quotes al-Bini on his own view of the attainability of letter magic, the
most conspicuous element in his works, as: ‘One should not think that one can get at the
secret of the letters with the help of logical reasoning. One gets to it with the help of vision
and divine aid.”

By far the most widespread and best-known work by al-Blnt is his Shams al-ma‘arif wa-lata’if
al-‘awarif, which may be translated as ‘The Sun of all Knowledge and the Niceties of Those
who Know'. It is a true encyclopaedia of Islamic, or Islamicised, magic. The reason for the
book’s popularity must have been the practical use for which it was evidently composed. It

contains only few theoretical passages and the work abounds with instructions for the

’ Manfred Ullmann, Die Natur- und Geheimwissenschaften im Islam (Leiden [etc.], 1972), p. 391.
* Brockelmann, GAL, G I, p. 497, in combination with S I, p. 910-911, mentions 39 titles, but he
has not even attempted to relate these to one another. His list still reflects the order in
which he worked through the catalogues that constitute his primary sources for the
bibliography of al-BlinT’s works. Progress in manuscript cataloguing will reveal more titles.
However, some of Brockelmann’s 39 different titles will, upon closer examination, prove to
be identical with others which go by other titles. The Corpus Biinianum is as yet far from
clearly defined.

* Ibn Khaldtin, The Mugaddimah. An introduction to History. Translated from the Arabic by
Franz Rosenthal (London, 1958), I1I, p. 174. See for another example of Ibn Khaldin’s
common sense his view on the traditional sciences (‘... no place for the intellect in them...”),
ibid., 11, p. 436.



manufacture of amulets and popular medical recipes for all sorts of purposes and occasions.
The point of departure for al-BlinT's propositions are al-Asma’ al-husna, the ‘Beautiful Names’
of God. Although these ninety-nine names are not all literally derived from the Qur’an,’
both by their very origin and by their semantic designation they have, in course of time,
acquired an almost divine status. The elements of which they consist are the letters of the
Arabic alphabet, and the many uses of letters (huriif) are a recurrent theme in the Corpus
Blinianum. The Arabic alphabet is of divine origin anyway, because God’s final revelation to
mankind was given in a clear Arabic tongue,” and it may therefore be assumed that the
writing on the well-preserved tablet, the archetype of the Qur’an which is preserved in
heaven, is in fact the Arabic script. But even if this assumption would somehow prove to be
inexact or incorrect, the very fact that God’s ninety-nine names are, at least in this world,
written in Arabic script makes the letters through which they are expressed, into holy and
magically powerful constituent parts for all sorts of formulas, prayers, well-proven recipes
and amulets. This is the idea which lies at the basis of most of al-BiinT’s magical devices.
Western scholarship received a first grasp of the content of the Shams al-ma‘arif through
Ahlwardt’s detailed list of the chapter titles of the Berlin manuscript of the text.’ The
content of many other manuscripts of the Shams al-ma‘arif closely follows this pattern.
However, if one were to assume that the numerous uncritical and commercial editions
which have appeared in the Orient since the middle of the 19th century follow that selfsame
pattern, then one is in for a surprise. Although the printed editions are rather uniform in
their content, they diverge widely from the manuscript tradition of this work. This can
immediately be seen, not only by comparison between the texts, but especially from the
enormous amount of figures, squares and other graphics in the printed editions, whereas
the manuscripts have only a limited number of such features.

In the manuscripts, where the title is usually given by the author in his prologue,’ the book
is entitled Shams al-ma‘arif wa-lata’if al-‘awarif, and this title is equally given in the prologue
to the work in the printed editions. However, the title-pages of the printed editions give

slightly different title, namely Shams al-‘awarif al-kubra wa-lata’if al-‘awarif, which makes all

® Louis Gardet, ‘al-Asma’ al-Husna,” in Encyclopaedia of Islam (New ed.), I (Leiden, 1960), p. 714.
7Qur’an 16:103.

® W. Ahlwardt, Verzeichniss der arabischen Handschriften [der kéniglichen Bibliothek zu Berlin], 111
(Berlin, 1891), p. 509-510. The first editions published in the Middle East and India precede
Ahlwardt’s catalogue.

’ Generally speaking, titles on title-pages, or on the lower edge of the book block for that
matter, are additions by copyists, librarians, owners or readers, and have less
bibliographical value than the information given by an author in his introductory remarks.



the difference. There are two ways to explain this addition. One may interpret this
additional term al-kubrd, ‘the larger/largest version’, within the context of approaches in
classical Islamic scholarship, where an author would compose several versions of one and
the same work. It is not uncommon in many branches of Muslim scholarship to have an
extended version, a concise version and even in some cases an intermediate version in
circulation. Within that context, the addition al-kubra to the title might indicate that the
printed editions offer such an extended version, whereas the known manuscripts only give
the shorter or the intermediate version.'’ This may be as it is, but another explanation of
the additional word al-kubra in the title of the printed editions is possible and more
probable. When the Shams al-ma‘arif was first prepared for print, an enormous corpus of
magical squares, schedules, circles and other graphics with their accompanying texts, was
added to it. The unknown publisher or editor, who must have been responsible for this, may
have wished to bring out a version that would supersede all other (manuscript) versions.
The title, Shams al-ma‘arif al-kubra may be translated as ‘the (most) extensive Shams al-
ma‘arif whereby it should be understood that the additions are the publisher’s own. This
example of the first, or of an early, edition became the norm, and many of the later editions,
if not all, contain this extensified and over-illustrated version of the text. As a result, the
Shams al-ma‘arif al-kubra consists of many parts that seem to have simply been patched
together without much consideration for compository requirements and their mutual

relevance. Hence the confusion which I noted at the beginning of this article.

Al-Biini’s Tartib al-Da‘awat

If the Shams al-ma‘arif, whether kubra or not, has become a popular and wide-spread text,
because of its practical use and its matter-of-fact and non-intellectual approach of the
mysterious world of the unseen, the opposite is true for a text by al-Bint which so far has
escaped the attention of scholars. It is a work entitled Tartib al-da‘awat fi takhsis al-awqat ‘ala
ikhtilaf al-iradat, which may perhaps be translated as ‘The Order of Invocative Prayers. On
the Determination of the Moments, according to the Different Wishes’. It is a rare text, and I

am not aware of any other copy than the manuscript in the Leiden University Library."

' The terms kabir, basit, mabsit, mutawwal, etc. are all used for such extensive versions, and
this would not exclude the use of the word kubra in the same context.

"' MS Or. 1233. It has been in Leiden since the mid-18th century, first in the private
collection of J.J. Schultens (1716-1778). It was auctioned off in 1780, and in 1781 it was
registered by the University Library, together with other manuscripts of the Schultens
collection. It may already have been in Europe before it came into Schultens’ possession.



Although it was duly mentioned in all of this library’s catalogues,'” it somehow escaped
Brockelmann’s attention, and, as a result, was not mentioned among his thirty-nine titles,
nor does it seem to have attracted any further scholarly attention. Already the indication of
the name of the author, immediately after the basmala, makes it clear that it was written
after his death, probably by an admirer or a pupil.” Its content is a mixture of the well-
known Biinian themes on the magical use of letters, divine names and sentences from the
Qur’an, but astrological and other considerations are given here as well. In the overall level
of its intellectual approach, the work differs from the Shams al-ma‘arif. Another difference
consists in the fact that the application of amulets and recipes is made subservient to the
appropriate moment, and such moments are determined by astrological considerations.
Also concepts such as tabia, ‘nature’, and imtizaj, ‘mixing’, of the natural elements of the
letters are introduced and discussed. The four elements (fire, air, water and earth) are,
among other things, brought into connection with the values of the letters of the Arabic
alphabet, and consequently with the magical value of the words and sentences which they
constitute. One may find such considerations and concepts in the Shams al-ma‘arif as well,
but in the Tartib al-da‘awat they seem to receive more attention, and, it would seem, on a
higher intellectual level than is the case in al-Bini’s other works. This in fact may be the
reason why the text is so rare. Another reason for its rarity may be the fact that the Leiden
manuscript of the Tartib al-da‘awat stands out by a large number of expertly drawn and
sophisticatedly constructed magical squares and figures. These, too, may have hindered the
manufacture of more manuscripts and the spread of this text.

The general structure of the content of the Tartib al-da‘awat is familiar enough. After an
introduction on the subject of the divine names and the letters of the names as their
constituent elements, al-Ban (if he is the author) treats the divine names according to a
categorization of his own (p. 14-100). In the following, which is the main part of the text,
the author sets out to treat Qur’anic sentences (mufradat al-Qur’'an) and the magical
operations (a‘mal) which he performs in connection with these. The Qur’anic sentences

seem to be given more or less in their order of occurrence in the Qur’an, a habit which is

' Lastly in P. Voorhoeve, Handlist of Arabic manuscripts in the Library of the University of Leiden
and other collections in The Netherlands. 1* ed. (Leiden, 1957) and 2™ ed. (The Hague, 1980), p.
374.
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highly recommended among readers of the Qur’an." This order is not strictly adhered to,
however. The first quotation is from Sarat al-Bagara (p. 101), and the last one from Sarat al-
Nas (p. 332), and generally speaking the author adheres to the order of the siras and ayat,
but a random check reveals a few irregularities. One may view this part of the Tartib al-
da‘awat as a selective exegesis of the Qur’an and the work of the author as a systematic
attempt to make magic out of God’s Word.

One feature may be discussed here in more detail. At the end of the work, the author treats
the Qalam al-tabiT, the ‘natural secret alphabet’ (p. 335-337), and he gives a table of this
secret alphabet, which he connects with the four elements. The division according to the
elements is as follows. Fire (Nar) has alif, ba’, t@, tha', jim, ha’, kha'. Air (Hawa’) has dal, dhal,
ra, zAay, ta, z@, kaf. Water (M@’) has lam, mim, nan, sad, dad, ‘ayn, ghayn. Earth (Turab) has f@,
qaf, sin, shin, ha’, waw, ya . From the magical literature of the period in which the Corpus
Blinianum has originated, at least two more examples of this particular ‘natural script’ are
known from the survey of secret and esoteric scripts which was compiled by the hurifi
mystic al-Bistami (d. 858/1454) in his work Kitab mabahij al-a‘lam fi manahij al-aglam.” On f.
25a-b of the Leiden manuscript of this text, al-Qalam al-tabi7 is explained as the Qalam al-
hikma, the ‘wisdom script’, and its invention is attributed to a certain Ardimus al-Hakim,
whom I have not identified. Al-Bistam1 in his survey quotes yet another ‘natural script’,
which was purportedly taken from the work Kayfiyyat al-ittifaq fi tarkib al-awfaq, a
compilation made by al-Shaykh Ya‘Tsh b. Ibrahim al-Umawi al-AndalusT." Although the
explanations of the nature and use of these ‘natural scripts’ are entirely different between

al-Buni, al-Bistami and al-Shaykh Ya‘Tsh, the signs of the ‘natural script’ as given by al-Buni

 See for this recommended habit e.g., ‘All Muhammad al- Dabba’, Kitab fath al-karim al-
mannan fi adab hamalat al- Qur'an (Cairo, 1353/1934), p. 10: ‘It is a recommended custom
that he [that is the Qari’ who recites fragments of the Holy Book, JJW] recites in the order
of the Qur’an text, because that order is there for a wise reason (hikma).’ This short text by
a 20th-century author on handling the divine word is available in many editions. It is
often published together with al-Tibyan fi adab hamalat al-Qur’an, a similar text, by al-
NawawT. One of the editions which I have used is the one published in Cairo (Mustafa al-
Babrt al-Halab1) in 1353/1934. An English translation of the Fath al-karim al-mannan by
myself is forthcoming in the Yasuf Ibish Memorial volume, to be published by the al-
Furgan Foundation in London.

" He is ‘Abd al-Rahman b. Muhammad b. ‘AlTb. Ahmad al-HanafT al-Bistami, see GAL G II, p.

232. His work is quoted here after the Leiden MS Or. 14.121. See Jan Just Witkam, Catalogue of

Arabic manuscripts in the Library of the University of Leiden and other collections in The Netherlands

(Leiden, 1983-1989), p. 210-218, esp. p. 214. See also his work al-Fawa’ih al-miskiyya fi I

fawatih al-makkiyya (Leiden MS Or. 947).

' Cursory mention of this 9/15th-century author is made in GAL S 11, p. 379. The work

Kayfiyyat al-ittifdq is mentioned in GAL S N II, ad p. 155.



and al-Shaykh Ya‘ish are remarkably similar in shape, whereas the script proposed by al-
BistamT is entirely different from that of the other two authors. Whether or not the interest
in such secret alphabets in different works dating from the 9/15th century would indicate
that there is a multiple use from different sources of similar or related content, needs
further investigation. Apart from more detailed information on the history of esoteric
alphabets, it also may shed some light on the methods and chronology of the composition of

the works which are part of the Corpus Blnianum.

Al-Ban’s spiritual genealogies

Ullmann seems to have expressed his unfavourable judgment of al-Biini’s working method
exclusively on the basis of the printed editions of Shams al-ma‘arif al-kubra, since he
mentions one particular section in the book which is absent in all manuscripts which I have
seen. It is a number of sanad’s, lists of authorities whom the author considers to be his
predecessors or teachers, a sort of spiritual or educational pedigree, which is far from a rare
feature in Islamic scholarly literature.”” At the end of part 4 of the Shams al-ma‘arif al-kubra is
an epilogue which by content and form is different from the rest of the work. It is titled
‘Epilogue in which is mentioned the chain of our shaykhs [...]"." The tone of this section is
much more matter-of-fact, sometimes even personal, which stands in contrast to the
descriptions of the world of magic phenomena in the main part of the Shams al-ma‘arif, in
which the author remains rather impersonal towards his readers. One wonders when and
why these sanad’s were added to the text, and what their origin might be. If they were not
integral part of the Shams al-ma‘arif from the very beginning (and the manuscript tradition
does not seem to warrant this), they may have been part of the author’s Fahrasa, the
educational (auto)biography, a genre which has become particularly popular in the
Maghrib. The present sanad’s may have been added to the printed text of the Shams al-

ma arif, and probably at a quite late date. This addition as well may have been the initiative

of an early publisher of the printed text. However, its origin may also lie in one particular

' See Jan Just Witkam, ‘The human element between text and reader. The ijaza in Arabic
manuscripts,’ in Yasin Dutton (ed.), The codicology of Islamic manuscripts (London, 1995), p.
123-136, for an overview of the characteristics of such lists.

'8 Shams al-ma‘arif al-kubra, in the al-Halab1 edition, p. 530-535; the Murad edition, p. 506-510;
the Calcutta (or Bombay'7) edition, pt. 4, p. 135-139 (see below under ‘Printed sources used
or quoted’) (ol pg>l9)] Luady Jles all pga> Lty line aiw JS3 9 aosl). This epilogue
was —partly, but quite literally- also added at the end of Manba' usil al-hikma (p. 323-325),
but its occurrence there is evidently a recent addition, whereas in the Shams al-ma‘arif al-
kubra it makes at first the impression of being an integral part of the text.



manuscript, or diploma text, which at some stage was added to the Shams al-ma‘arif. The
editions of the Shams al-ma‘arif which I have seen all contain these pedigrees at the end,
whereas they are absent in all manuscripts which I have seen. Interestingly enough, apart
from a few occasional remarks in the course of al-BlinT’s works, it seems to be the only
longer text which contains a few details of his life.”” An obvious reason for the inclusion of
the sanad material must have been an attempt to authenticate al-Biini’s authorship of the
Shams al-ma‘arif.

The epilogue contains the author’s spiritual pedigrees for four different sorts of knowledge
(Shahada, ‘Tlm al-Batin, Hurtf, Awfdq), a survey of the Sanad material follows here. After
having stated that the Prophet’s cousin and son-in-law, ‘Al b. Abi Talib, first received the
Kalimat al-Shahada (the words of the confession of faith) from the Prophet Muhammad, he

continues with the spiritual pedigrees, which are here fully reproduced.”

Pedigree A (for the Kalimat al-Shahada):

1. Ahmad b. ‘Al al-Biini (d. 622/1625), who took from:

2. al-TImam al-‘Alim Abt ‘Abd Allah Muhammad b. Mahmd b. Ya‘'qub al-Fakint al-Tanist
al-Malikt, who took from:

3. al-Shaykh Madi '1-‘Aza’im, who took from:

¥ See Rosenthal’s remark to his translation of Ibn Khaldan’s al-Mugaddima, 111, note 807,
concerning al-BnT’s lifetime. The date of copying of the Berlin MS Mf. 80 (Ahlwardt 4126), a
work going by the rather non-descript title Kitab ma‘ani asrar al-hurif, identified by
Ahlwardt, 111, p. 510-511 as Lat@'if al-isharat fi asrar al-falak wa ’I-hurif al-ma‘nawiyyat), and
apparently identical with work entitled Lata’if al-isharat ft asrar al- huraf al- ulwiyyat
(Ullmann, p. 391) is 669/1270, which would thereby be the oldest known historical
indication of the existence of a work of the Biinian corpus. For the commonly accepted year
of al-Buni’s demise (622/1225) there seems to be no other authority than the Kashf al-zuniin
of Hajji Khalifa. I am not aware of any research done on the manuscripts of the Shams al-
maarif, or any other text by al-Blni for that matter. Many printed editions mention the fact
that ‘old and correct manuscripts’ were used, but such remarks should not be given any
credit, as they are made by the publishers for commercial reasons, and do not serve any
philological purpose. Numerous popular books with doubtful antecedents claim on their
title-page to be based on unique, old or valuable manuscripts. The title-page of the Leiden
MS Or. 336 has some additional information on al-BinT’s parentage: his father is referred to
as al-Shaykh al-Ajall al-Mugri’ Abt "l-Hasan ‘Alf, the most striking element of which is the
occupational indication, al-Mugri’, ‘the Qur’an reader’. It suggests that al-Biini may have
been intimately familiar with the text of the Qur’an from an early age onwards.

* The structuring of this material, by designating the different pedigrees with letter A-K, by
numbering the names within each pedigree, and by indicating the cross-references, is mine.
From the collation between the three printed texts, it is clear that the Murad edition
belongs to one branch, and the combined Halabi and Calcutta/Bombay editions to another.
! Reading of Murad. Halabt and Calcutta/Bombay have here: al-Kafl.



4, al-Shaykh al-Qutb Abt ‘Abd Allah Muhammad b. Abi 'I-Hasan ‘Al b. Hirzhum,” who
took from:

5. al-Shaykh al-Tawig” wa-Ma din al-Tahqiqg Abi Muhammad Salih b. ‘Agban al-wakili al-
Maliki, who took from:

6. Hujjat al-Zaman wal-Wahid fi ’l-Irfan AbGi Madyan Shu‘ayb b. Hasan al-Andalust al-Ishbilt
(E-9, H-3),” who took from:

7. Abl Shu‘ayb Ayytb b. Sa‘ld al-Sanhajt (H5), who took from:

8. Shaykh al-‘Arifin Qutb al-Ghawth al-Fard al-Jami‘ Abt Ya‘za* al-Ma‘arri, who took from:

9. Abli Muhammad b. Manstir, who took from:

10. Abi Muhammad ‘Abd al-Jalil b. Mahlan, who took from:

11. Abt ’I-Fadl ‘Abd Allah b. Ab1 Bishr (H-7), who took from:

12. Miisa al-Kazimi,*® who took from:

13. Abi Ja'far al-Sadiq (B-17),” who took from his father:

14. Muhammad al-Bagir, who took from his father:

15. Zayn al-‘Abidin,” who took from his father:

16. Al-Husayn, who took from his father:

17. ‘AlTb. Abi Talib, who took from:

18. Muhammad b. ‘Abd Allah (B-3, H-14, 1-13), the Prophet.

Pedigree B (‘IIm al-Batin):

1. al-Imam Ja'far al-Sadiq (A-137?), who took from:

2. Qasim b. Muhammad b. Abi Bakr al-Siddig, who took from:
3. Muhammad b. ‘Abd Allzh (A-18, H-14, 1-13), the Prophet.

Pedigree C ('Ilm al-Huraf):
1. Al-Shaykh al-Tmam Abt Hasan al-BasrT, who took from:

* Reading of Murad. Halabi and Calcutta/Bombay have here: Haram.

? Reading of Murad. Halabt and Calcutta/Bombay have here: Shaykh al-Tarig.

* His hagiography in ‘Abd al-Wahhab al-Sha'rani, Lawdgqih al-anwar fi tabaqat al-akhyar (Cairo,
1373/1954), 1, p. 154-156 (No. 275).

# Reading of Murad. Halabi and Calcutta/Bombay have here: Ya‘r. Under his name Abti Ya'za
al-Maghribt his hagiography can be found in al-Sha‘rani, Lawagih, 1, p. 136-137 (No. 257).

? The hagiography of Msa al-Kazim in al-Sha‘rani, Lawagih, I, p. 38 (No. 58).

*’ The hagiographies of Abl Ja‘'far Muhammad al-Bagir and Ja'far al-Sadiq in al-Sha‘rani,
Lawagih, 1, p. 32-33 (Nos . 38, 39).

*® His hagiography in al-Sha‘rani, Lawdagih, 1, p. 31-32 (No. 37).



2. Habib al-‘Ajam1 (H-11), who took from:

3. Al-Shaykh Dawid al-Jabali,”” who took from:

4, Al-Shaykh Ma'ruf al-Karkhi,”® who took from:

5. Al-Shaykh SarT al-Din al-Saqati (H-9),” who took from:

6. Shaykh al-Waqt wa 'l-Tariga Ma'din al-Suliik wa "l-Haqiqa al-Shaykh al-Junayd al-
Baghdadi,” who took from:

7. Al-Shaykh Hammad al-Dinawari, who took from:

8. Al-Shaykh Ahmad al-Aswad, who took from:

9. Al-Shaykh Muhammad al-Ghazali (I-2), who took from:

10. Al-Shaykh Abt ’1-Najib al-Suhrawardi,” who instructed (lagqana):

11. al-Shaykh al-‘Arif al-Fadil Asil al-Din al-Shirazi, who instructed:

12. al-Shaykh ‘Abd Allah al-Bayani, who instructed:

13. al-Shaykh Qasim al-Sarjani, who instructed:

14. al-Shaykh al-Sarjani,” who instructed:

15. al-Shaykh al-Imam al-‘Arif al-Samadani wa 'l-Hammam al-Nirani Jalal al-Din ‘Abd Allah
al-Bistam1, who instructed:

16. Shams Wuslati wa-Badr Qalbt Tawd al-Haqa'iq al-Shamikh wa-Jabal al-Ma'arif al-Rasikh
Shams al-‘Arifin wa-Sirr Allah fi’l-Ardin Abt ‘Abd Allah Shams al-Din al-Isfahant.

Pedigree D (Ilm al-Awfag):
1. Also taken from al-Shaykh al-Imam al-‘Arif bi 'llah Abt ‘Abd Allah Muhammad b. ‘AlL

Pedigree E (Ilm al-Awfaq), taken from:

1. al-Shaykh al-Imam al-"Allama Siraj al-Din al-Hanaft, who took from:
2. al-Shaykh Shihab al-Din al-MagqdisT,” who took from:

3. al-Shaykh Shams al-Din al-Farisi, who took from:

4, al-Shaykh Shihab al-Din al-Hamadani (F-3), who took from:

# Reading of Murad. Halabi and Calcutta/Bombay have here: al-Jili.

** His hagiography in al-Sha'rant, Lawagih, I, p. 72 (No. 142).

*! His hagiography in al-Sha‘rani, Lawdagih, 1, p. 74-75 (No. 144).

* His hagiography in al-Sha‘rant, Lawdgih, 1, p. 84-86 (No. 164).

¥ His hagiography in al-Sha‘rani, Lawagih, 1, p. 140 (No. 261).

* Reading of Murad. HalabT has for Nos. 13 and 14: al-Shaykh Qasim al-Sarjani, and al-Shaykh
al-Sirhant, whereas Calcutta/Bombay have here: al-Shaykh Qasim al-Sirhani, and al-Shaykh
al-Strha.

% Reading of Murad and Halab1, whereas Calcutta/Bombay have here: Khalifat al-MaqdisT.
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. al-Shaykh Qutb al-Din al-DiyaT (F-4), who took from:

. al-Shaykh Muhy1 ’1-Din Ibn al-‘Arabi (F-5), who took from:

. al-Shaykh Abii ’1-‘Abbas Ahmad b. al-Tiir1z1, who took from:

. al-Shaykh Abt ‘Abd Allah al-Qurashi (H-2, K-1),* who took from:
. al-Shaykh Abt Madyan al-AndalusT (A-6, H-3).

O 0NN o »

Pedigree F (‘Ilm al-Awfagq), taken from:

1. al-Shaykh Muhammad ‘1zz al-Din b. Jama‘a al-ShafiT, who took from:
2. al-Shaykh Muhammad b. Sirin (H-12),” who took from:

3. al-Shaykh Shihab al-Din al-Hamadani (E-4), who took also from:

4, al-Shaykh Qutb al-Din al-DiyaT (E-5), who took from:

5. al-Shaykh Muhy1 ’l-Din Ibn al-‘Arabi (E-6).

Pedigree G (‘Ilm al-Huraf wal-Wafg), taken from:

1. al-Shaykh al-Imam al-‘Alim al-‘Allama al-Fagqih al-Thiga Musa‘id b. SawT b. Mas‘Gd b. ‘Abd
Allah b. Rahma al-HawarT al-Himyart al-Qurashi, who took from:

2. al-Shaykh Shihab al-Din Ahmad al-Shadhili, who took from:

3. al-Shaykh Taj al-Din b. ‘Ata’ al-Malik1 al-Shadhilt, who took from:

4, al-Shaykh Abi ’1-‘Abbas Ahmad b. ‘Umar al-AnsarT al-Murst.”

Pedigree H (‘Ilm al-Hurif wal-Wafq), taken from:

1. al-Shaykh al-Imam al-‘Allama Abt I-‘Abbas Ahmad b. Maymiin al-Qastalant,” who took
from:

2. al-Shaykh Abu ‘Abd Allah Muhammad b. Ahmad al-Qurashi (E-8, K-1), who took from:

3. al-Shaykh al-Tmam al-"Allama Ustadh al-‘Asr wa-Awhad al-Dahr AblG Madyan Shu‘ayb b.
Hasan al-AnsarT al-AndalusT Ra’s al-Sab‘at Abdal wa-Rahat al-Arba‘at Awtad (A-6, E-9), who
took from:

4. al-Shaykh al-Ustadh al-Kabir Dawud b. Maymin al-HarmirT* (apparently a blind man,

with an anecdote on Abti Madyan visiting him) , who took from:

* His hagiography in al-Sha‘rant, Lawdgih, I, p. 159-160 (No. 281).

*" His hagiography in al-Sha‘rani, Lawdagih, 1, p. 36 (No. 49).

** His hagiography in al-Sha‘rani, Lawdgih, 11, p. 12-20 (No. 310).

* Evident typesetting error in Murad: al-Satlant.

““Reading of Murad. Halabi and Calcutta/Bombay have here: al-Hariri, or al-Hurayri.
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5. al-Shaykh al-Tmam Qutb al-Ghawth AbT Ayytb b. AbT Sa'ld al-Sanhajt al-AzammdirT (A7),"
who took from:

6. al-Shaykh al-Wali al-Kabir Abi Muhammad b. Niir, who took from:

7. al-Imam al-‘Alim Abt ’l-Fadl ‘Abd Allah b. Bishr (A-11), who took from his father:

8. Abii Bishr al-Hasan al-JGijar1, who took from:

9. SarT al-Din al-SaqatT (C-5), who took from:

10. Dawud al-Ta’T1, who took from:

11. Al-Shaykh Habib al-‘Ajami (C-2), who took from:

12. Al-Shaykh Abt Bakr Muhammad b. Sirin (F-2), who took from:

13. Anas b. Malik (I-12), who took from:

14. The Prophet Muhammad (A-18, B-3, I-13).

Pedigree I (‘Ilm al-Hurif wal-Wafq):

1. Al-Bani met with:

2. (with many epithets) al-Shaykh Abt 'I-Hasan Muhammad b. Muhammad al-Ghazalt (C-
9), who instructed (laggana):

3. al-Sirr al-Makhziin wal-Durr al-Makniin wa 'I-Sira’ al-Qartb Ad‘af ‘Tbad Allah wa-Ahqar Khalg
Allah al-Mutamassik bi-Dhayl Karam Allah Ahmad b. Yasuf al-Qurashi (with whom al-Bini
himself is meant, but evidently not in his own words), saying that he had seen:

4, al-Shaykh al-Imam ‘Al b. Sina, who took from:

5. al-Shaykh Muhammad al-Dawraki," together with whom he had sat [...], and who had
seen:

6. al-Shaykh Muhammad al-Jazar1,” who had seen:

7. al-Sadr al-Kabir al-Shaykh ‘1zz al-Din Muhammad ‘Abd Allah Muhammad b. Masa b.
Sulayman al-AnsarT, who had seen:

8. al-Sadr al-Ajall al-Shaykh al-Tmam Abt "l-Hasan ‘Ali b. Ahmad b. ‘Abd al-Wahid al-Qudsf,
who had seen:

9. Muhammad b. ‘Abd Allah b. Ibrahim b. Miisa, who had seen:

10. Muslim b. Ibrahim b. ‘Abd Allah al-Makki, who had seen:

11. Humayd al-Tawil, who had seen:

! Reading of Murad. Halabi and Calcutta/Bombay have here: al-ArmazI.
* Reading of Murad. Halabi and Calcutta/Bombay have here: al-Dawiik.
* Reading of Murad. Halab1 has al-Jarazi and Calcutta/Bombay has: al-JararT.
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12. Anas b. Malik (H-13), the companion of the Prophet Muhammad, who had been
accepted as the scribe of:

13. The Prophet Muhammad (A-18, B-3, H-14; follows anecdote).

Pedigree K (‘Ilm al-Hurif wal-Wafq), taken from:

[other Shaykhs of al-Bini]

1. Shaykhuna Abu ‘Abd Allah al-Qurashi (E-8, H-2), min A‘yan Masha 'ikh al-Gharb wa-Misr,
who took from more than six hundred Shaykhs (follows anecdote).

2. Shaykhuna al-Imam al-‘Arif bi ’llah al-‘Allama Abt "1-Hasan ‘Al b. Muhammad b. Ibrahim
b. Muhammad al-Harrani (follow anecdotes), who lived in Hama, where he died in 538

AH.

After having mentioned these two Shaykhs the author gives a short epilogue, which
concludes the Shams al-ma‘arif al-kubra. 1 will desist, at least for the moment, from a detailed
analysis of all authorities mentioned in these pedigrees. A few general remarks are in place,
however. There are several Maghariba and Andalusians in the different pedigrees, and this
shows that there is indeed a Western origin in the Corpus Binianum. Yet there are Oriental
pedigrees as well. From pedigree A, especially from the mention of several of the earlier
Shi'a imams (given as Nos. 12-16, though for some with curious variants in their names), it
might be surmised that the spiritual forebears of al-Biini could also be found in the Shi'a
tradition. But the Shi'a connection is clearly not the only one, and al-Biini should not, on
the basis of pedigree A only, be identified as a Shtite." Pedigree B is an evident attempt to
sunnify the Shi'a connection. Other pedigrees, such as pedigree H, show that the spiritual
forebears of al-Blini can also be found in the orthodox Stfi milieu, with perfectly Sunni
credentials, also for the early period. The ensemble of the pedigrees may be interpreted as an
attempt to make al-Bini into an author for all people, both Sunna and Shi‘a, both in the East

and in the West of the Islamic world.

“ As is done by El-Gawhary, p. 14. The fact that al-Bant’s Shams al-ma‘arif is mentioned in the
Dharia is probably based on the occurrence of the names of the early imams in pedigree A,
and cannot, therefore, be adduced (as El-Gawhary seems to do) as additional proof for a
Shrite affiliation of al-Blin1. The names of the early Shi'a imams are also mentioned in the
orthodox canon, and they are also mentioned in mainstream orthodox hagiographies such
as al-Sha‘rant’s Lawagqih al-anwar.
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Bibliographical note

1. Manuscripts of works by al-BTnT:

Shams al-ma‘arif wa-lata’if al-‘awarif

Berlin We. 1210 (Ahlwardt 4125). Undated, but the date of copying estimated by Ahlwardt as
c. 1100/1688, copied by al-Hajj ‘Alt al-Shamf.

Leiden Or. 336. Dated the end of Sunday 9 Jumada II 857/1453, copied by Muhammad b.
‘Umar b. Muhammad b. Muhammad b. al-Buqrat al-Hamawi al-ShafiT, in Cairo.

Leiden Or. 666 (1), on f. 1a-233b. Dated 853/1449-1450, copied by al-Hajj b. al-Hajj Sasan al-
Jilani.

Leiden Or. 736. Dated Saturday 20 Safar 981/1573, copied by Yahya b. Kamal al-Din
Muhammad b. al-marhiim ‘Abd al-Haqq al-Sibati al-ShafiT al-Ash‘arT al-Mugri’.

Leiden Or. 1055. An extract (khulasa), undated but possibly a 15th-century MS (in view of the
paper).

Leiden Or. 8371 (1) ff. 1a-89b, slightly lacunous. Dated Wednesday 14 Safar 1057/1647,

copied by al-Hajj Mustafa b. al-Hajj ‘Alf, commonly known as Ibn Anjir (or Abkhir).

Tartib al-da‘awat fi takhsts al-awqat ‘ala ikhtilaf al-iradat
Leiden Or. 1233. Dated 19 Rajab 812/1409, (partially, according to the colophon) copied by
Ahmad b. ‘Alf al-Ansar.

2. Selected manuscripts containing texts with a possible connection to work by al-BanT:

Leiden Or. 947. al-Fawd’ih al-miskiyya fi I-Fawatih al-makkiyya by ‘Abd al-Rahman b.
Muhammad al-Bistami (d. 858/1454), GAL G II, 231. Undated, but an owner’s note by
Mustafa b. al-Hajj YTsuf al-Fasilt, with seal print with date 1034 AH. Ewald Wagner,
describing MS Berlin Or. oct. 3931, says about this text: ‘Auf 100 Kapitel geplante, aber nur
bis zum 30. Kapitel vollendete Enzyklopddie aus der Sicht mystischer and magischer

Weltanschauung.® According to Wagner the work is mainly based on al-Bant’s Shams al-

*Ewald Wagner, Arabische Handschriften. Teil I, unter Mitarbarbeit von F.-J. Dahlmanns [...]
beschrieben von Ewald Wagner. Verzeichnis der orientalischen Handschriften in
Deutschland; Bd. 17 B 1(Wiesbaden, 1976), p. 79, No. 92.
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ma arif and Ibn al-‘ArabT’s al-Futiihat al-makkiyya. This remark, however, shows a certain
lack of familiarity with al-BtnT’s works.

Leiden Or. 7283. This is a composite volume copied in the middle of the 19th century, most
probably in Palembang, Sumatra, Indonesia. It contains the Malay translations of two
substantial magical texts in Arabic, together with some shorter notes. The second text in
the volume is characterized by the cataloguer, Teuku Iskandar,’ as an al-Bini-like text.
The name of al-BlinT does not seem to be mentioned in this text, however, and the link
with the Shams al-ma ‘arif remains unsubstantiated by the text itself. The first text in the
volume, however, is a work entitled Shumiis al-anwar wa-kuniiz al-asrar. It is the the Malay
translation of the Arabic work by that title by Ibn al-Hajj at-Tilimsani al-Maghrib1,"” which
contains mystical calculations, diagrams, da'irah etc., and is divided into thirty chapters.*
This work does indeed offer some features which can also be encountered in works by al-
Biini, including a sequence on huriif, asma’ and ayat in the first three chapters: f. 2b. Bab 1.
Fisirr al-hurif; f. 14a. Bab 2. Pada menyatakan sekali khassiyyat Asma’ Allah yang Husna; f. 49a.
Bab 3. FT khawdss ba'd al-ayat. Al-TilimsanT's authorship of this text, whether genuine or
spurious, demonstrates again that this type of magic is considered to come from the West,

as is the case with al-Blni, whose nisba refers to Bone, now ‘Annaba, in Eastern Algeria.

3. Printed editions of works by al-Bant:

Blni, Ahmad b. ‘Alf al-, Manba' usiil al-hikma (Cairo, 1951). This volume contains four works
by al-Biini and two related works by other authors. The works by al-Blni in the volume
are: al-Usiil wa ‘l-dawabit al-muhkama, Bughyat al-mushtaq ft ma‘rifat wad" al-Awfagq, Sharh al-
birhatiyya al-ma'riif bi-Sharh al-‘ahd al-qadim, and Sharh al-Jaljaltitiyya al-kubra. The two other
works are: al-Sirr al-mazrif fi ‘ilm bast al-hurif, by Muhammad al-ShafiT al-KhalwatT al-
Hanafi, and al-Durra al-bahiyya fijawami’ al-asrar al-rithaniyya, by ‘AlT b. Muhammad al-

TandataT al-Qart. I used an undated reprint by al-Maktaba al-Thaqgafiyya of Beirut, made

“® Teuku Iskandar, Catalogue of Malay, Minangkabau, and South Sumatran manuscripts in the
Netherlands (Leiden, 1999), I, p. 400-401 (No. 878).

7 C. Brockelmann, GAL G 11, p. 83 mentions this author as Muhammad b. Muhammad b.
Muhammad b. al-Hajj al-Fast al-‘Abdart al-Qayrawant al-Tilimsani, a scholar of maghribi
origin, who died in Cairo in 737/1336. In GAL S 11, p. 95 arguments are given for a different
authorship of this popular magical compilation, of which many editions exist.

*® See G.W.]. Drewes, Directions for travellers on the mystic path. Zakariyya al-Ansari’s Kitab Fath
al-Rahman and its Indonesian adaptations with an appendix on Palembang manuscripts and authors
(The Hague, 1977), p. 207-208.
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after the edition of Mustafa al-Babi al-Halabi published in Cairo in 1370/1951 (a copy of
the original edition is extant in the Leiden University Library, class-mark 8096 B 17).

Blni, Ahmad b. ‘Alt al-, Shams al-ma‘arif al-kubra. I used three editions, two from Cairo, the
third published in India. 1. Edition published Mustafa al-Babi al-Halabi (Cairo, 1 Rajab
1345/1927) [Leiden 8192 A 15, olim 862 D 90]. Apart from the Shams al-ma‘arif, this volume
contains four treatises by ‘Abd al-Qadir al-Husayni al-AdhamT: Risalat mizan al-‘adl fi
magqasid ahkam al-raml, Risalat fawatih al-raghd’ib fi khustsiyyat awqat al-kawakib, Risalat zahr
al-Murdj fi dala’il al-buriij, and Risalat lata’if al-ishdra fi khasa’is al-kawakib al-sayyara; 2.
Edition published by Maktabat al-Jumhiiriyya al-Misriyya, edited by ‘Abd al-Fattah ‘Abd al-
Hamid Murad, Cairo 1380/1960. 3. Indian lithographed edition, possibly published in
Bombay or Calcutta, dated 1291/1874 [Leiden University Library class-mark 8196 C 21].

Buni, Ahmad b. ‘Ali al-, Sharh ism Allah al-a‘’zam fi l-rithant, wa-yalthi Kitab al-lam‘a fi 'l-fawa’id
al-rihaniyya ‘azizat al-sum‘a (Cairo: Mahmid ‘AlT Subayh, n.d.).

Blni, Ahmad b. ‘Ali al-, Shams al-ma‘arif al-sughra al-ma‘riif bi-Shams al-ma arif wa-lata’if al-
‘awarif al-sughrad, ed. AbT Salama al-Faridi al-Falaki (Al-Dar al-Bayda: Maktabat al-Wahda
al-‘Arabiyya, 1424/2003). The editor signs in the introduction (p. 3) without the addition
al-Falakt to his name. He adds to it: al-Azhar al-Qahira. In his list of writings of al-Buni (18
items) he postulates the existence of a work Shams al-ma arif al-wustd, but he adds to it that
he has never come across a manuscript of the text. The books proves to a newly typeset
edition of a manuscript version, which had on its titlepage, in clear naskh script: Kitab
Shams al-ma‘arif wa-lata’if al-‘awarif lil-Shaykh al-Tmam al-Allama al-Qudwa Muhyt I-Din Abt -
‘Abbas Ahmad b. al-Shaykh al-Ajall al-Mugrt b. ‘AlT b. Yiisuf al-Biani rahimahu Llahu ta‘ala wa-
naffa‘ana bihi. From this is evident that the double al-Sughra addition on the title-page is of
the making of the editor, to whom it had not escaped that this was indeed a version of
more modest size than the large editions. Copyist of the manuscript (or is it in fact a
lithograph?) is Hasan al-Inani al-Sa‘di. The manuscript seems to bear the date 1280 (1863-
1864, see the reproductions on p. 7-9).
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